New Jerusalem as New Constantinoples? Reflections on the reasons and principles of Translatio Constantinopoleos in Slavia Orthodoxa
Jelena ERDELJAN Δελτίον ΧΑΕ 32 (2011)• Σελ. 11-18 A, Liter the fall of Constantinople in 1204 and the dissolution of taxis, or world order as it had previously functioned for almost a millennium, hallmarks of Constantinopolitan iden tity as New Jerusalem, umbilicus mundi or οφθαλμός της οίκου μένις 1 , were appropriated by capital cities of the Em pire of Nicea, Despotate of Epirus and the Empire of Trebizond, states which appeared as the result of the fall and frag mentation of the Byzantine Empire. At roughly the same time, and following a mechanism structurally analogous to that of translatio Hierosolymi, other centers as well, namely those of the newly formed or restored states which were part of the broader framework of the Byzantine Commonwealth, like the Serbian state of the Nemanides, the restored or Second Bulgarian Empire and the Muscovite state liberated of the dominance of the Golden Horde, embarked on the course of constructing their particular selves on the basis of appropri ating and (re)interpreting the crux Constantinopolitan iden tity 2 . At the same time, given the contemporary currents of political history, key elements of Constantinopolitan identity as New Jerusalem were also utilized and adapted to bolster the legitimacy and strengthen the status of already existing royal i.e. dynastic and state identities, those of Louis IX and the Venetian doges, and to transform, fittingly, Paris and Venice into universal centers of power 3 . On the other hand,
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notwithstanding the tendency to underscore the continuity of authority expressed through numerous aspects of the reign of Frankish emperors, the Latin Kingom, the sole state estab lished after 1204 which had literally and geographically incor porated Constantinople, did not, apparently, assign much im portance to the historical, symbolic and ideological dimension of the ancient capital of the Byzantine Empire 4 . In the broadest sense, the mentioned process of constructing New Jerusalems as New Constantinoples can be observed as an element of the process of moving, redistributing and multi plying the number of centers of the medieval world, being, at once, both the cause and the effect of the process of particularization of late medieval society i.e. of inidividualization and privatization of sacrality and symbols which had previously been the prerogative of one single center 5 . An entirely specific issue in its own right is the question of the meaning and impli cations of appropriation as such in a given historical context. Having in mind the origins of this term in the discourse of colonialism, appropriation as a form of intercultural exchange can resound with implicitly negative connotation. However, during the high and late Middle Ages, and particularly in the wake of events of 1204, it was precisely this re-assignment, transmission and re-reading of elements of the original or prototype, in this case of Constantinopolitan identity, that conferred a higher sense of meaning and an entirely special raison d'etre to Arta, Nicea and Trebizond or Paris and Venice, to name only the most prominent examples of this phenomenon and the most directly recognizable legatees of Constantinople and the Empire of the Romaioi after the Fourth Crusade. After all, the principles and aesthetics of performative emulation or mimesis are deeply imbedded in the fabric of the ancient, time sustained system of values of the Byzantines, based as much on Roman attitude toward decorum as on Christian ideas of the eikon, the image and the archetype 6 . Constantinople itself as the ultimate example of the spatial icon of the ideal city 7 was regarded as a prototype to be emulated, transferred or, more precisely, imprinted on other spaces which thus strove to become its iconic likeness -both in the general idea of God-chosen and God-protect ed place, i.e. New Jerusalem, the core of its identity as univer sal capital, and/or in the individual elements, devotional and visual, upon which such an identity was constructed. In that sense and for the purpose of realizing such a goal, this sort of appropriation or re-investment relied, among other means, on a new utilization of definitive Constantinopolitan relics, above all those of the Passion of the Lord. Outside Constantinople, in accordance with medieval principles of emulation of the archetype, they were used to construct the identities and define the positions in the family of Christian nations of those states which, for different reasons and by different means, claimed the right to establish themselves as heirs of Byzantium 8 .
The Holy Cross was, beyond any doubt, the principal instrument in that endeavor. Its direct imperial connotations granted legiti macy of rule to those who regarded themselves as legatees of state and polity of the Empire of the Romaioi. Examples of circulation and new exploitation of the relic of the True Cross and, in certain cases, of other Passion relics as well, which play ed a prominent role in the process of fragmentation of Byzantine identity after 1204, are found, for example, in Trebizond (under Manuel I Great Komnenos), Nicea (under John III Vatatzes) 9 , Serbia (under the first Nemanides) 10 , Venice 11 and, finally, within what was essentially a most comprehensive program of translatio Constantinopoleos, Paris in the days of Louis IX 12 . Because it is well documented and studied, and thus easily iden tifiable, this phenomenon appears, at first glance, to be the most clearly defined and convincing mode of appropriating Constantinopolitan identity -overshadowing others which, although not as immediately decipherable, are nonetheless equally significant in realizing the same objective. These are elements of liturgical practice, primarily urban litanies, as well as aspects of the more fluid and ever changeable sphere of visual culture. The case of the Despotate of Epirus and its capital Arta bears witness to the modes and implications of transferring Con stantinopolitan matrices for the purpose of constituting an idio syncratic identity of a New Jerusalem fashioned after the model of the capital of the Empire. Although the sacral topography of the city of Arta has yet to be studied in greater detail and exam ined from the point of view of the above stated phenomenon, it is possible to conclude, on the basis of preserved monuments and pertaining visual culture, that at least two key Constantino politan cults had been transferred to the capital of the Epirote state. Whatsmore, these were cults which conferred most directly the aura of God-chosen and God-protected status to the new capital and, as in Constantinople, consigned both the city and the ruling dynasty of Douka Komnenos to the protection of the Mother of God 13 . The mausoleum of Epirote rulers is dedi cated to the Virgin Blachernitissa and the same church preserves a fresco representing a liturgical procession with the icon of the Virgin Hodegetria 14 . Regardless of whether this is an image of the trade mark Constantinopolitan urban rite or a local proces sion with a copy of the miracle working icon of the holy protec tress of the Byzantine state and its center, it is clear that reference to the palladium of the Empire played an exceptionally promi nent, key role in the process of constructing the identity of the new capital as a new Constantinople, i.e. a New Jerusalem. Along with that, the main church of Arta dedicated to the Virgin Parigoritissa 15 could be seen as a sort of visualization of subli mation of time and space, a principle realized ultimately in the Megali Ecclesia of Constantinople, underscored by a pointed and highly visible use of spoliae. One could also say that the Parigoritissa emulated also the visual effect of the hovering dome, a trade-mark element of visual rhetoric of sanctity of Hagia Sophia -although, of course, in a strictly architectonic and structural sense the dome and pertaining supporting The highly symbolic substance of Constantinople in South Slavic folklore, especially that related to matrimonial rites, and in particular following the events of 1453, is often ex pressed through the notion of Tsarigrad as the city of nuptials. In a number of tales and ballads it is there that the bride or bridegroom awaits, going to Tsarigrad implies entering into matrimony, while the city itself appears as the king's beloved, the adored capital-bride of the king. Other symbolic actions implying the act of unification with the archetype and described in folklore include also the act of taking of or laying siege to a city as well as the act of rising to the status of empire 32 . The symbolism of the folklore motif of matrimony corresponds at once with the ancient topos of anakalypteria which had, from the beginning, been incorporated into Byzantine Christian tradition. The motif of lifting of the bridal veil before the groom, originating from the matrimonial ritual of Antiquity, was since ancient times imbued with the symbolism of civilization, of the moment at which man is elevated to homo humanus and chaos is transformed into cosmic order and universal taxis 33 .
In the context of the subject of this paper, it is particularly significant to mention that it was precisely the motif of anakalypteria that Constantine Porphyrogenitos relies on in his description of the transfer of the Mandylion from Edessa to Constantinople 34 for the purpose of conveying the very essence of the most dramatic moment in the history of this acheiropoietos image -Abgar's encounter with the apostle Thaddeus from whose face his stripped the holy cloth and, covering it with kisses, pressed it against his own face and body 35 38 . Those paths were not always direct and it was precisely the specific approaches, strategies of emulation of the archetype adopted by each individual milieu, their own creative interpretations and different receptions of the universal matrix, of the essentially one and the same Jerusalem and Constantinople, that produced the complex and distinctive identities of capitals of the different Orthodox Slavic states in the Middle Ages.
ανακαλυπτηριων, που είχε ενσωματωθεί από την αρχή στη βυζαντινή χριστιανική παράδοση. Το ανασήκωμα του νυφικού πέπλου μπροστά στο γαμπρό προέρχεται από το γαμήλιο τυπικό της αρχαιότητας και εθεωρείτο συμβολική δήλωση του εκπολιτισμού, της στιγμής κατά την οποία ο άνθρωπος ανυψώνεται σε homo humanus και το χάος μεταβάλλεται σε κοσμική, παγκόσμια τάξη. Στο πλαίσιο της προβληματικής του παρόντος άρθρου, επισημαίνεται ότι ο Κωνσταντίνος Ζ' ο Πορφυρογέν νητος, στην περιγραφή του για τη μεταφορά του αγίου Μανδηλίου από την Έδεσσα στην Κωνσταντινούπολη, βασίστηκε ακριβώς στο θέμα των ανακαλυπτηριων. Όπως η ένωση του παλαιού και του νέου, δηλαδή του ίδιου του αυτοκράτορα Αβγάρου με το Μανδήλιον, προσδιόρισε την Έδεσσα και την Κωνσταντινούπολη ως τόπους που μετατράπηκαν σε, επιλεγμένους από το Θεό, «τελείους» ιστορικούς τόπους, έτσι και η οικειοποίηση της κωνσταντινουπολίτικης ταυτότητας στον ορθόδοξο σλαβικό κόσμο εθεωρείτο ως καθοριστική πράξη εκπολι τισμού με το ίδιο (προσδοκώμενο) αποτέλεσμα. Τα μέσα και ιδιαίτερα τα αποτελέσματα των ποικίλων επίπονων προσπαθειών για την πραγμάτωση αυτού του στόχου στα ορθόδοξα σλαβικά κράτη κατά το Μεσαίωνα διαφέ ρουν από τη μία περίπτωση στην άλλη, τόσο ως προς τις ιδέες όσο και ως προς τις απεικονίσεις και γενικά τις εκφράσεις του πολιτισμού.
